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My interest in the cultural differences concerning death-related 
attitudes and behaviors began before I became a student of social 
anthropology. At the time of my mother*s death, the funeral home had 
offered to make an audio cassette of her funeral. 1 had one made 
because I knew that the funeral would be very emotional and stressful 
for me, and I probably would not remember very much that was said.
I was glad that I would have an opportunity to listen to the service 
at a later time. 1 also believed that friends who were unable to 
come would be interested in listening to the service. However, my 
relatives and friends thought that my behavior in having the tape 
made was odd, and no one has ever listened to it but I. At the time,
I had a close friend whose mother was Indonesian, and whose father 
was Dutch. She told me that I had shown poor taste in having the tape 
made* but that she would like to see the pictures of the funeral. X 
told her that I had not taken any, and she was very surprised and 
believed this omission to be another example of disrespect on my part 
toward my mother. She then showed me several photos that she had 
taken at her mother's funeral in which her mother was lying in a 
coffin surrounded by funeral bouquets. Although each of us was sur­
prised at the reaction and behavior of the other, both my tape and 
her pictures were serving the same purpose— to help each of us accept 
the death of a mother. This experience taught me that although per­
sons from different cultural backgrounds react to death differently 
and have different beliefs, it is wrong to assume that one way is
better than the other. The beliefs and behaviors that enable an 
individual or society to successfully complete the three phases of
the "rites of passage" are what is best for that particular individual 
or society.
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Introduction
Several societies in all parts of the world have practiced secondary 
disposal of the dead, and in some cases they still do so. Various 
methods of disposal are used in both the initial and the secondary dis­
posal of the remains of the deceased* Each society that is currently 
practicing, or once did practice secondary disposal has its own set 
of beliefs and reasons for doing so. What is involved in the practice 
is that after a specific time period, which is variable, the remains 
are removed from the original place of disposal. The proper rituals 
are performed that are specific for each society, and there is a great 
deal variability in such rituals between societies around the 
world. The final ritual involves a second funeral and concludes with 
a second disposal of the remains of the dead. Several examples of 
this are presented in Chapter One.
Hany of the examples in Chapter One are taken from an old essay 
by Hertz, and it is unknown to me if any of these practices are still 
in use. I have cited some of these examples, and although I regret 
that I cannot offer more specific information about some of these 
societies, I have chosen to use them in order to show different methods 
that have oeen practiced.1 One of my objectives in Chapter One is to 
emphasize that many groups of people have practiced secondary disposal 
in different ways and for different reasons. The other objective in 
Chapter One is to provide some theoretical information.
Host of the theoretical material is from Van Gennep and Durkheim. 
Although the theories of Durkheim no longer have as much acceptance
1
and respect as they Once did, 1 believe they c&fit&it) a degree of viliad 
and relevance which add to this paper as t have applied them.
Chapter One also includes some statistical data on secondary 
disposal. Although these data do hot actually have much value* as 1 
point out, they are interesting, as they stress the fact that secon­
dary disposal is practiced in many parts of the world hy many groups 
of people, From his studies Rosenblatt concludes that secondary 
disposal emphasises the termination of grief and mourning.
The bulk of my research is centered on secondary disposal in 
Borneo and in rural Greece. In both societies social aspects are 
.stressed) however, the major themes emphasized differ in the two 
societies. In Borneo the political and economic aspects of the secon­
dary ceremonies are stressed. In rural Greece spiritual aspects, 
pihCticuiarly achieving salvation for the deceased, are the most 
stressed roles in the secondary disposal and its associated rituals.
In both societies the total decomposition of the flesh is mandatory 
before the deceased may be integrated into the land of the dead, 
however, in Borneo the secondary disposal and associated rituals are 
celebratory of the fact that reintegration occurred at a prior time, 
while in rural Greece the secondary disposal and the associated 
rituals are instrumental in enabling reintegration to occur for both 
the deceased and the survivors.^ Chapters Two and Three will provide 
an in-depth analysis of these two cultures, discussing both the 
similarities and the differences.
Chapter Four includes information involving the importance of 
death rituals and stresses that each society has developed rituals
3and beliefs that enable a specific group of people to cope with and 
accept the death of its members. No method can be considered more 
suitable or better than other methods because each serves specific 
functions for a specific group of people. The post-1iminal phase of 
Van Gennep’s rites of passage is discussed further at that point.
Also in Chapter Four, I have included some information regarding 
attitudes of Americans toward corpses and how corpses are treated 
and preserved. This is done to point out the contrast between soci­
eties, some of which desire to hasten the decay of the corpse and 
others who desire to prevent decay. I point out that many members 
of our own society would believe that secondary disposal practices are 
very strange; but to people who use secondary disposal methods, our 
practices would seem just as strange.
Notes for Introduction
1, Hertz names several societies, giving only a brief account of the 
methods of the initial and the secondary disposals of the remains 
of the deceased. He did not include specific information for each 
society concerning the state of the soul of the deceased and the 
condition of the decomposing corpse.
2. The terms celebratory and instrumental originate with Metcalf
(p. 157). The distinction these terms make is so relevant that I 
have more or less adopted them as my own and use them frequently 
throughout my paper. However, it must be noted that the original 
terms and their definitions belong to Metcalf.
4
Chapter 1
Secondary Disposal Methods 
in Anthropological Perspective
Cultural Relativism
Any specific activity participated in, or any notion held to be 
true by a specific group of people, must be studied within its cultural 
context. Hanson's position is,
If I deny the notions of absolute truth and meaning, if I 
maintain that these concepts apply only within systems of 
ideas and institutions . . . and I do so maintain . * . then 
one critical implication for social science is that ail cul­
tures and historical periods must be understood from within, 
in their own terms. This is the position known as cultural 
relativism (Hanson 1975*22).
We must consider the point in question in relation to the beliefs, 
values and social norms of the culture being studied, understand the 
implications of the meaning for the people involved, and refrain from 
making value judgments and generalizations across cultures.
Although we must not make cross-cultural generalizations or 
assume cultural laws, it is necessary to make comparisons and note 
similarities in order to discuss any subject. The point we need to 
keep in mind is that even though certain themes and behaviors appear 
in many cultures, this does not suggest that the specific cultures are 
doing similar things for similar reasons. The cultural meanings for 
each society within its own context may be quite different.
Hertz notes similarities and makes comparisons concerning the 
practice of secondary disposal of the dead in his ethnographic liters* 
ture. He suggests that there are two themes connected to beliefs
5
6concerning secondary disposal that appear in the ethnographic literature, 
although they are not applicable to all societies practicing secondary 
disposal•
The first is that death is not completed in one instantaneous 
act? it implies a lasting procedure which at least in a 
great many instances is considered terminated only when 
the dissolution of the body has ended. The second is that 
death is not a mere destruction but a transitions as it 
progresses so does rebirth} while the old body falls to 
ruin, a new body takes shape, with which the soul--provided 
the necessary rites have been performed— will enter another 
existence, often superior to the previous one (Hertzil960»48), 
Regardless of whether the final funeral and the secondary disposal 
are instrumental or celebratory rites, it is believed that the 
deceased has been allowed into the land of the dead and the living 
are freed from all obligations of mourning. Thus both the living 
and the deceased are successfully reincorporated into their proper 
societies.
Hertz also maintains that " . . .  the final ceremony always has 
a pronounced collective character and entails a concentration of the 
society** (Hertz I960*71), Secondary funerals and feasts do require 
participation and material contribution from all members of the soci~ 
ety, and they thereby promote group solidarity# However, it must be 
remembered that different ethnic groups practice the rites of sec­
ondary disposal in different ways and for different reasons. For
7example, in Basque Spain it is believed that the deceased goes through 
a transitional phase before entering the next world (Douglass 1969*79). 
This transitional phase and the mourning obligations of the domestic 
group last for one year (ibid.*49). The deceased is the center of 
attention for the first year of death, and when this formal period is 
terminated, entry into the land of the dead is achieved (ibid.*55).
It is believed by the society that prayers and sacrifices made on 
behalf of the deceased by the living are able to earn or purchase 
salvation during this year (ibid.*78). Also during this year, weekly 
donations are made to the church to provide masses to be said for the 
deceased (ibid.*59). However, secondary disposal is practiced but has 
no meaning or relationship to the transitional phase or the reincor- 
poration phase. The object of secondary disposal in the Basque village 
is simply to conserve space by reusing graves. "Whenever there is a 
death, the gravediggers exhume a previously buried corpse and then 
bury the newly deceased. • . . with the knowledge that a few years 
later the body will be exhumed . . • and a new corpse interred on the 
site" (ibid.*73). The bones are stored in the church. There is no 
significance associated with the length of time that transpires between 
the first and secondary disposals. Alsu thers is no relationship 
between the amount of decay that the body has gone through and the 
entry of the spirit into the land of the dead.
The Basque people believe that the soul leaves the body at death 
and that there is no association between the soul and the corpse that 
has been buried. They believe that God sends the soul to Purgatory 
to wait for judgment, and at that time it is assigned to Heaven or
8Hell, During the time that the soul spends in Purgatory, the living 
comply with traditional rituals and intercede through prayers and 
offerings to the church on behalf of the deceased to gain forgiveness 
for sins and entry into Heaven for the deceased (Douglass 1969s75-80).
Durkheim’s belief that society deifies itself collectively is 
reinforced by beliefs that society can provide access to the land of 
the dead by the observations of rituals by the living— that it is not 
granted by a supreme being. Death is a cultural phenomenon, and death- 
related rituals provide opportunities for social interactions* to 
create or reaffirm political alliances, provide opportunities for 
social interaction and entertainment as well as the creation of mar­
riage alliances, provide a means for social mobility by showing the 
ability to amass vast quantities of material goods for the feast at the 
final ceremony as well as offering an explanation for spiritual beliefs 
and activities. I will give examples of this throughout this paper.
Van Gennep*: a, Rites of Passage
Van Gennep has analyzed funeral ceremonies, and his theory offers 
a useful guide for studying death-related rites. Van Gennep1s theory 
of the rites of passage is composed of a tripartite structure includ­
ing* preliminal rites (rites of separation from a previous state), 
liminal rites (rites executed during the transitional or threshold 
stage), and post-liminal rites (ceremonies of incorporation into the 
new world) (Van Gennep 1960*21), Rites of passage allow an individ­
ual . . to pass from one well defined position to another which is 
equally well defined” (ibid*t 3), Every individual life is a series
9of passages concerning age, occupations, status, etc. Death constitutes 
a rite of separation for the living mourners and the deceased who 
become ". . . a  special group, situated between the world of the living 
and the world of the dead . ♦ ." (ibid.:147). The transitional or 
liminal phase is the longest and most complex phase. According to 
Van Gennep, "In some cases, the transitional period of the living is 
a counterpart of the transitional period of the deceased, and the 
termination of the first sometimes coincides with the termination of 
the second— that is, with the incorporation of the deceased into the 
wo^ld of the dead" (ibid.;147). For the living the mourning period 
is ended, and they are reintegrated into society. Various methods of 
secondary disposal signify the termination of the transition phase.
Some Methods of Secondary Disposal
Secondary disposal of the corpse clearly encompasses the stages 
of the rites of passage. The separation phase is emphasized during 
the funeral. The initial disposal method might be ground burial, 
placement in a mausoleum or placement in the home with the body 
enclosed in a coffin or a large jar, placement of the corpse on a 
special platform or secured in a tree or cremation. The initial dis~ 
posal of the corpse emphasizes the liminal phase. After a specific 
time, which may be a few weeks to a few years, depending on the 
culture, the remains of the deceased are retrieved, another funeral 
service is held, and the remains are disposed of again, usually by a 
different method than was used for the initial disposal. Sometimes 
the secondary disposal is instrumental and provides the deceased entry
10
into the land of the dead, and simultaneously, the mourners are released 
from obligatory mourning behavior by becoming reintegrated into society. 
At other times the secondary disposal is celebratory, and it is assumed 
the deceased entered the land of the dead at a previous time. In roost 
cases, at the time of secondary disposal, the flesh has been decayed 
from the bones or the bones are cleaned. Secondary disposal practices 
emphasize the end of the liminal phase as well as distinguishing the 
post-liminal phase.
Early Archaeological Evidence
The earliest evidence of secondary disposal in the archaeological 
record Is in Yugoslavia at the Lepenski Vir site in 6000 BC, where
. the dead are believed to have been exposed on trees to birds of 
prey and insects, but above the reach of animals, until the flesh had 
been removed when the bones were collected and deposited in holes dug 
in or near the settlements" (Grinsell 1975i25). In Palestine secon­
dary disposal was practiced during the Proto-urban period (3200-3000 BC). 
"The Neolithic (Michelsburg) culture, cemeteries at Spiennes and 
Furfooz in Belgium contained skeletons from which the flesh had been 
removed with flint knives, which had frequently cut into the bone"
(ibid•1 25)• Evidence of the custom is also found in the Neolithic 
period in Northern Ireland Cibid•s25)• It seems probable, in my 
opinion, that there are more early cases of secondary disposal that 
are not as obvious. For example if the flesh were allowed to decay 
off the bones rather than being removed by scavengers or flint knives,
then it would not be as obvious, because there would be no markings on
the bones.
Statistical Information About Secondary 
Ceremonies and Disposal Practices
Rosenblatt defined the final ritual, or funeral ". . . as a formal 
ritual where the recently deceased receives special remembrance and 
attention . . . it occurs ten days or more after the initial cere­
mony . . . and L is j formal ized” (Kosenblatt 1976:92). Using this 
definition, seventy-five percent of Rosenblatt's sample were found to 
have final funeral ceremonies. Fifty-two percent of these societies 
have a series of final ceremonies. In thirteen percent of the societies 
studied, final ceremonies were found to occur simultaneously with annual 
mortuary ceremonies. In twenty-eight percent of the societies studied, 
the final ceremony includes the secondary disposal of the remains of 
the deceased. In sixty-seven percent of the societies studied, the 
final ceremony was expected to terminate mourning (pp. 92-93). Although 
these statistics are interesting, they are of little value. Rosenblatt 
has not told his readers how he obtained the sample from which he 
accumulated the data to comprise the statistics given. Additionally, 
the readers are given no specific information concerning the practices 
of the societies included in the sample. However, these data do 
enforce the observations of Hertz who says that secondary disposal is 
common (Hertz 1960:41) and is practiced in many parts of the world 
(as is evidenced by his many accounts of the practice of secondary 
disposal). Rosenblatt concludes from his statistics that secondary
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ceremonies and/or secondary disposals serve the function of terminating 
the grief and mourning period of the s^tvivors (Rosenblatt 1984:93). 
Additionally, Rosenblatt concludes that in societies without final 
death ceremonies and/or secondary treatment of the remains of the 
deceased, ". . . there is more likely to be prolonged grief" (Rosenblatt 
1984:97). Societies that do not prescribe secondary disposal or at 
least to a secondary funeral do not provide the survivors with a 
specific time to terminate grief and mourning behavior and become 
reintegrated into the society of the living.
Ethnographic Data
Secondary disposal has been practiced in many parts of the world 
and many different methods have been used by different groups of people. 
When death occurs, the surviving mourners are obligated to modify 
their usual lifestyle. According to Hertz, "death has a specific 
meaning for the social consciousness; it is the object of a collective 
representation" (Hertz 1960:28). In the Malay archipelago the body 
is placed in a temporary shelter for a long period of time before the 
time of its final disposal.* The Dayak kept bodies in coffins in their 
homes until the Dutch government forbade the practice for reasons of 
hygiene (ibid,:29). The most common type of temporary disposal is to 
put the coffin in a smell wooden house raised on piles or on a plat­
form covered with a simple roof. Other methods include wrapping a 
corpse in bark and exposing it in the branches of a tree or burying 
it (ibid,:30),
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The length of time between the initial disposal and the secondary 
disposal varies from group to group. The Oio Ngaju in Indonesia have 
a minimum delay of eight months to a yearj however, the usual delay 
is two years but may be as long as ten years. Long delays are some­
times necessary because the magnitude of the feast that accompanies 
the secondary disposal determines the salvation of the deceased and 
the well-being of the survivors, and the material goods for the feast 
i.iu'-t be accumulated. It is also necessary ", . . for the corpse to 
have completely decomposed till only the bones remain" (ibid.i31). 
it is believed that the soul does not enter the land of the dead until 
the second funeral and disposal take place, ”. . . it is only when the 
decomposition of the corpse is completed that the newcomer among the 
dead is thought to be rid of his impurity and deemed worthy of admit­
tance to the company of his ancestors" (ibid.i35). During this time 
the survivors are set apart from the rest of the community and must 
observe taboos that govern their diet, clothing and hair styles 
(ibid.i3 9 ) . 2
According to Hertz, secondary disposal is extremely common. For 
cultural reasons, different methods of secondary disposal are used,
In central Australia the corpse is placed in branches of a tree. In 
some Papuan as well as in some African Bantu groups the corpse is kept 
in the house of the living* Polynesians place the corpse on a special 
platform, as is done by many Indians of North America. Several Indian 
groups of South America use temporary burial. According to Hertz, the 
methods of temporary disposal "all have the same object, namely to 
offer the deceased a temporary residence until the natural disintegration
of the body is completed and only the bones remain” (ibid,:4l). When 
the bones are clean and dry, entry may bn made into the land of the 
dead.
The Parsi of Iran expose the body to scavengers for one year until
the bones are completely bare and dry. In French Guiana the deceased
is placed on a seat in a pit until all flesh has decayed and only the
bones remain (ibid.t45). In some Melanesian islands the soul is
believed to be weak until putrefaction is complete. Similar beliefs 
are found in Madagascar (ibid.s47). It is clear that secondary 
disposal is, or has been, practiced in many parts of the world.
According to Hertz, we must not generalize explanatory values 
from various cultures into universal truths (ibid.!48). Hertz has 
made statements that appear to contradict this; however, I believe 
that he is making comparisons between groups of people with similar 
beliefs and that he is not generalizing to all groups who practice 
secondary disposal methods.
Notes for Chapter 1
1* References ccncerning secondary disposal methods that are from 
Hertz are referred to in the "ethnographic present." Hertz’s 
essay ij. 80 years old, and I have not discovered whether any of 
the practices he describes are still in use.
2. The cases referred to in this paragraph are relevant in some but 
not in all societies practicing secondary disposal methods.
Chapter 2
Secondary Disposal in Borneo
An Introduction to the Berawan
The Berawan of Borneo have a longhouse mode of living that
involves hundreds of people living under one roof (Meccalf 1982:
xiv).* The social interactions are intense due to the proximity of the
individuals in the society, and group solidarity and cohesiveness are
2necessary for the smooth operation of Berawan society. Each long-
house is divided into individual family apartments that each have a
door opening onto the verandah where a great deal of the society's
3social interactions occur.
There is no word in the Berawan language for religion; however, 
"The general category of things under which the usages of religion are 
subsumed is called aded, but aded involves much more than religion—  
Aded is everything from etiquette to law, everything, in short, that 
is governed by explicit rules or prescriptions, including ritual 
(p. 4). The Berawan believe in an afterlife and a unitary supreme 
deity; however, "The Berawan have no myths of creation— their history 
begins in the middle of a Nulang ceremony" (p, 25). Nulang is the 
Berawan term for the rites of secondary disposal, which Involves remov 
ing the remains of the deceased from their place of temporary storage 
where they were placed at the time of the initial funeral and return­
ing them to the longhouse after a period of at least one year up to 
several years. Because Nulang is celebratory rather than instrumental 
of the rites of secondary disposal, there is no maximum length of time 
involved before the rites are performed. The minimum time period of 
one year is necessary because the process of putrescence, the complete
16
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decomposition of the flesh must be complete, leaving the bones dry 
and hard and imperishable. During this minimum time period of one 
year, both the deceased and the living ate in the transitional stage. 
The corpse cannot enter the land of the dead before putrescence is 
complete and the survivors are obligated to participate in mourning 
behavior. Nulang rites include a public festival that may last up to 
ten days and ends with a second funeral and disposal of the dead. It 
is not necessary for Nulang rites to be held (i.e., they are not instru 
mental) in order for reincorporation to occur for both the deceased 
and the living. The rites of Nulang are celebratory of the fact that 
reincorporation occurred at an earlier time, and, or this reason, 
Nulang rites are not mandatory but are reserved for a select minority 
of the Berawan (pp. 20, 95).
Nulang is a social event and promotes the integration and 
solidarity of the community (p. 9). Funerals, both the initial 
funeral and the rites of Nulang when performed, are a communal respon­
sibility and a public e*'ent in which everyone in the community 
participates. Because the mortuary rites of Nulang are reserved for 
a select minority of the Berawan, these rites become a major arena for 
status competition in Berawan society. The family of the deceased 
must gather together a great deal of material goods before the days of 
feasting and festival, which precede the funeral rites of Nulang, can 
take place. This is why no maximum time period is specified when 
Nulang has bean chosen as the method of disposal by the immediate kin. 
The Nulang rites begin when the necessary material goods are amassed. 
Status competition concerns the ability of the immediate kin to engage
18
contributions and cooperation from the other members of the community 
in order to hold the Nulang rites. The length of time necessary to 
gather the material goods and the amount of goods gathered determines 
the length of the feasting and festivals and also determines the per­
ceived status of the immediate kin (pp. xiii, 6-9, 20). For the 
same reasons death rituals also provide a major arena in which influence 
is reaffirmed or renegotiated politically (p. 22).
Berawan Myths and Beliefs About Death
According to Berawan legend, ". . . their history commences in 
the middle of a nulang*' (p. 25). The leaders of the Berawan at that 
time were Kusai and Layong, who were brothers, and the rites were for 
their mother. According to the myth, the brothers have gone hunting 
to provide meat for the feast that accompanies the rites of secondary 
disposal. Kusai has a successful hunt and returns home with his catch. 
Layong is following a squirrel, and they both fall into a deep hole 
and find themselves in the land of the dead, which is a quiet, beauti­
ful world. Layong returns home and encourages everyone to come with 
him and move into the land of the dead. The community divides into 
two groups, one led by each of the brothers. The group led by Layong 
goes to the land of the dead and disappears from Berawan history. The 
group led by Kusai completes the nulang, and they and their descendants 
become the settlers of the current Berawan communities (p. 26).
In the Berawan language, "What living human beings have, and what 
persists after death, is telanak*’ (Metcalf 1982i48). Telanak is
19
translated as "soul" in English; however, the Berawan telanak is able 
to wander independently from the body during life (p. 49).
The Berawan refer to death as "loss of breath," and it is determined 
”, . . either by means of a feather placed on the lips or by attempt­
ing to hear any heartbeat." Death occurs if the soul wanders so far 
from the body that it enters the land of the dead, breaking the bond 
between body and soul (p. 64). According to legend,
Meanwhile, the soul continues to wander, but on returning 
finally to its body it finds that decomposition has begun.
The soul cannot reanimate the putrescent corpse. To do so 
would breach the order of things established by the Creator.
But now the soul cannot easily find its way back to the land 
of the dead, where it previously arrived by accident and 
along an indirect route. Even if it can find its way back 
there, it will certainly be rejected by the dead, because it 
is as disgusting to them as the corpse is to the living 
(Metcalf 1982:98, 99).
Unable to return to the world of the living and unaccepted in the 
land of the dead, ”. . .  the soul’s condition grows only worse, in 
parallel with the body’s." At this time the soul ”. . .  becomes 
malevolent and a threat to the living” (p. 99). The young, the ill, 
and pregnant women are considered to be in the most danger and are to 
avoid being closely involved with the funeral rituals and are not to 
go near the cemetery (p. 100). Once putrescence is complete, the 
deceased is incorporated into the land of the dead and is no longer
a threat.
20
Nature of the Death Rites
In the case of i'Jent or illness, the friends and relative
gather around the Death is pronounced when no movement of air
can detected fr<. nose or mouth. When death is determined, the
women in the apartment begin to wail, and the death is made known to
several miles (p. 34),
Women not closely related to the deceased take charge of preparing
and comb and oil the hair (p. 38), During this time the win have 
been preparing the death seat on which the c >i pst* \ . > seated for a day 
or two on the verandah before being put into a large jar or coffin 
which is sealed (p. 39). When the corpse has been prepared, the 
spouse lies next to it and lights a cigarette and, after taking a few 
puffs, holds it to the lips of the corpse. This ritual is repeated by 
each child. "They express the shared residence arid commensality of 
the now disrupted family*’ (p. 41). Then the corpse is moved to the 
kitchen where it is seated near the hearth, and one hand is placed on 
a large rice pot and a prayer is said requesting health and full rice 
pots for the family and the longhouse (p. 42). A little cooked rice 
is put into the corpse's mouth before it is carried through a newly 
made hole in the wall to the verandah and placed on the death seat,
A corpse cannot be carried through a door used by the living (p. 41), 
The corpse is surrounded by all the valuables of the community while 
occupying the death seat. Also, at this time, two small beads art
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placed in the mouth of the corpsc--"These are to enable the soul to 
purchase its way over an obstacle in its journey to the land of the 
dead •• (p. 42). Another rite involves pouring several pounds of rice
over the feet of the corpse. For the next ritual, "The hands are 
arranged in a shallow plate containing money, rice cakes, and sweets 
and a cigarette placed between the lingers,'* A plate is suspended in 
front of the corpse on which food is placed at regular intervals durin 
the funeral (p. 42).
The Berawan ate subsistence farmers relying on slash and burn 
agriculture, and rice is their main crop (p. 167), Bice is not only 
important as a staple 1ood but is necessary for making the rice wine 
which is also a staple. Although Berawan economy is based on the 
cultivation of rice, they ate not very skillful farmers and often run 
low on rice before the next harvest (p. 13). The offering of prayers 
concerning the rice crop and the asking of blessings upon the rice 
crop is significant because of the reliance the society has on the 
crop.
By the time that the preparations of the corpse are finished, 
some of the women are planning the food for the funeral and others 
have begun sewing mourning clothes for the close kin out of a cheap 
white material (p. 43),
Rituals that begin immediately after death involve the entire 
ieipwttjr and last from four to ten days, depending on the status of 
the deceased, ’‘The death rites are the most compelling of communal 
ritualsi To consistently fall to attend them is to renounce member­
ship in the community. Even when a person of little social standing
dies, everyone should contribute something to the funeral" (p. 21), 
Status of the deceased determines the duration of the funeral and the 
amount of money spent (p. 71). For a person of nigh status, . . not 
mally eight nights would be sufficient since modesty would prohibit 
taking the maximum time allowable" (p. 79), However, an extension 
would be acceptable if the mausoleum were not ready. "Four or five 
nights within the house would be sufficient for a man or woman of no 
particular distinction, but of respectable family . . . Less than 
four nights in the house . . .would clearly indicate a person of 
inferior statusi an incorrigible reprobate or descendant of a slave"
(p. 79),
The corpse only remains in the death seat for one or two nights.
At this time the corpse is either placed in a coffin carved from a 
solid log or put into a jar. When a jar is used, " . . .  it is nec­
essary first to cut the jar at its •shoulder* or widest point. . . .
The Berawan method is simply to chip away slowly at the pot using an 
iron chisel, repeatedly working around the circumference. In this way 
the jar can usually be cut cleanly" (p. SOX All valuables are 
removed from the corpse before placing It in a jar or coffin.
The Berawan do not manufacture glassware, but have been trading for 
it for over a century* Most of the jars come from China and are inex­
pensive, but some are old and valuable with elaborate deoorations.
In addition to the use for mortuary purposes, the jars are used to 
store the rice wine. Often an older peraon chooses the jar he wants 
to be placed in, and the jar is turned upside down and not used so 
that it will be empty and ready to use when it is needed (p. 81).
As the body is inserted into a jar or coffin, a gong sounds. 
Coffins are constructed so that the corpse may lie on its 
back without being cramped. For insertion in a jar, the 
knees are tucked up under the chin, the arms folded flat 
against the chest, and the head allowed to fall forward onto 
the knees. Strips of cloth are used to tie the limbs in 
these positions. Usually the corpse can then be slipped 
easily into the jar, but occasionally the jar is too narrow 
at its base to allow the feet to fit in properly and it may 
then be necessary to cut the tendons at the heel with a 
sharp knife so that the feet can be folded upwards against 
the shins. The top half of the jar can then be placed over 
the head and shoulders and tied on securely with rattan or 
wire. A plate is used to close the mouth of the jar, and 
likewise secured with bands of rattan. Finally, all holes 
and seams are sealed by a liberal application of damar gum. 
Coffins are similarly lashed shut with rattan bands, and 
carefully sealed with damar (p. 83).
In the majority of cases the jar or coffin is removed to the graveyard 
at the end of the funeral and is placed in an individual tomb, or 
group mausoleum. If secondary processing of the corpse is planned, 
then the jar or coffin is stored either in a temporary shelter or in 
the loiiihouse for a period of one or more years (pp. 19-20). Accord­
ing to the Berawan, both nulang and the abridged death ritual sequence 
have always been available, and the monuments in old graveyards show 
this to be so (Huntington and Metcalf 1979*78). Monuments still
stand that are up to one hundred years old. Older monuments are 
decayed.
According to Metcalf, "In the majority of cases corpses are 
removed to their final restin’ place at the end of the initial funeral 
and not disturbed after that" (p. 28), When Nulang is not performed, 
it is believed that after the first year decomposition is completed, 
and the soul has been allowed entry *nto the land of the dead the 
same as would have occurred if Nulang bad been performed. This dis­
tinction Is what Metcalf is referring to by his terms celebratory and 
instrumental. When secondary disposal merely acknowledges that the 
soul has reached its destination at a previous time, as in Borneo, 
then it is celebratory. If secondary disposal Is a requirement which 
roust be completed before the soul is accepted into the land of the 
dead, then, as in rural Greece, it is instrumental.
Nulang
Nulang, the rites of secondary treatment, is celebratory rather 
than Instrumental. When Nulang is planned, only a simple funeral is 
held before the corpse is put into temporary storage. The minimum 
amount of time for storage before Nulang is one year. The length of 
time varies, and no maximum amount of time is specified, depending on 
a time of relative plenty and leisure after harvest. The longest 
known delay between death and Nulang was seven years, from 1V40-194?, 
because the Japanese were present in Borneo, and each year they 
requisitioned the surplus crops that had been planted for a large 
Nulang (Metcalf 1982tl60-61),
Nulang involves "the recovery of the remains■of 'the deceased from 
their place of temporary storage” (p. 155), The remains are returned 
to the longhouse for a period of a week or so and the lierawan spend 
this time eating, drinking and celebrating. The soul has been con­
verted to spirit and is acceptable to the dead because the bones are 
dry arid free of putrescence. In some instances the bones are removed 
and washed, while in other cases it is assumed that enough time lias 
elapsed since the funeral to guarantee that corruption has run its 
course (p* 156).
According to Metcalf, '‘There are two further features of the rites 
[■of Nulang] that need to be stressed. First, the Nulang is at once a 
repeat and an inversion of the funeral. In overall format it follows 
the pattern set by the funeral with many days and nights of noisy 
socializing near the mortal remains . . . .  the funeral is dominated 
by themes of defense . . . ." (p. 156) and attention is directed to
the hovering soul; Nulang examines the process at the other end and 
attention is directed toward the benevolent ancestors. Metcalf con­
tinues, "Second, tne relationship between Nulang and the metamorphosis 
of the soul is indeterminate. . . . Nulang does not transmit the soul 
to the land of the dead, it only celebrates the fact of that arrival**
(p. 156). The extended ritual sequence of Nulang is an honor, and 
those who do not receive it are not excluded from the land of the 
dead, . . it is simply that their arrival goes unmarked by ritual"
(p. 157), The rituals of Nulang are celebratory rather than Instrumental,
Although Nulang has only been performed in a minority of cases, 
it was a more frequent occurrence prior to I960. Metcalf estimates
•\ . . a rate of one per year since 1900, or approximately one for 
every fifteen to twenty adult deaths1' (p. 158)* The format of Nulang 
has practical advantages. Although death cannot be scheduled, Nulang 
is planned and scheduled. This allows time to accumulate the surplus 
of rice required to feed the guests and to prepare the rice wine which 
is consumed in great quantity. Also, the delay allows time for con­
struction of an elaborately carved mausoleum because ’’There is strict 
prohibition against any kind of preparation before death occurs"
(p. 159), The decline in the number of Nulang performed is not a 
result of weakened beliefs in the traditional ways, but Is a result of 
changed economic factors, "particularly the availability of credit 
from Chinese traders in the interior. By simply borrowing rice against 
future production, it is possible to proceed as if a surplus were con­
tinually on hand " (pp. 159-60). Tomb construction has changed, and 
the elaborately carved mausoleums are no longer built, but "Now dumpy 
concrete structures are favored, and they can be finished within the 
time period of a long funeral , . • (p. 160), These two factors
have made the abridged mortuary sequence more attractive and now it 
is possible to have grand funerals by utilizing credit from local 
traders.
The Two Host Recent Nulang 
Cited by Metcalf
Lanau Pang resided in Long Teru due to marriagej his natal 
coawujiity was Batu Belah, Lanau had been sick for a long time with a 
wasting disease and had sought aid from every source in his community,
but receiving none. Lanau traveled to Long Terawan, the community 
most distant from his own to seek the aid of a shaman there who was 
also unable to help him, and he died there (j>. 162). Lanau could not 
bo taken home because "corpses should never be brought into the long- 
house. When someone dies suddenly or unexpectedly (away from home) 
his or her body is brought to the riverbank in front of the longhouse 
and housed there in a small shed especially built for that use and 
afterwards destroyed " (p, 101). There were no family connections in
Long Terawan to provide a respectable funernt so the companions of 
Lanau moved him to his natal community, Batu Bel ah, which was closer 
(p. 162). Lanau1s funeral and temporary storage were in Batu Belah in 
1972. In 1973 the remains of Lanau returned home to Long 'u where 
Nulang was performed (p, 164).
The death of Tama Ukat Sageng occurred in 1974, at a time when 
the longhouse was occupied only by children and the elderly due to 
harvest. The fields are usually located far from the longhouse» and 
at certain times in the agricultural cycle it is necessary *o remain 
at the fields for days or weeks at a time (p. 165). Temporary shel­
ters are constructed near the fields for use on these occasions, and 
the only members remaining at the longhouse are the children, the 
elderly, and the ill. "As a result there was no one to do the heavy 
work of preparing a coffin, which would have had to be cut from a large 
log of hardwood since Sageng was a large man . . ♦ ." (p. 165), Nor
was a jar of a suitable size available for use. Those present stored 
the body in two large vessels, used for storing several gallons of 
water each and which do not taper toward the top. According to Metcalf,
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The corpse was seated inside one, knees tucked up and head 
drooped forward and the other was placed over the top. Then
the two were lashed firmly together with rattan and < Vi > cl 
with damar mini. Later, a small hole was drilled in the bot­
tom of the lower jar, >o that the products of decomposition 
could drain out C p . I 66 ) . 
h fimt 1 a tor, in 1975, Mu J ang was purl or me d.
Three I actors d e l d  mined the approprlateness oi Nulang for Tama 
Ukat S acerig. '')■" i t st, the dcalli occu t red at a v<;i y inc:onvunien % t ime 
for ho Id inn a funeral (due to the harvest and absence of the family 
aijd ff lends ) ” (p. 167), flu second factor indicating Nulang was that
the family was too floor to undertake a proper funeral at that time,
The third factof: was the social status of the shaman which indicated 
that he should be honored by receiving Nulang (p. lfilj.
iWW»s »* « SapWLl VBiit
One of the features emphasized by Niitahg has been the fact that 
everyone in the society partieipatas, Another is the emphasis on the 
social aspects associated with the moituafl ceremonies, ThP theories 
of Ourkheim emphasiae social collectivity and group solidarity. 
According to Dwrkheim,
All known religious beliefs, whether simple Of complex, 
present on# common characteristic* they presuppose a clas­
sification of all the things, real and ideal, of which m m  
think, into two classes or opposed groups, generally desig­
nated by two distinct terns • « . profane and sacred* ffcis
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division of the world into two domains, the one containing 
all that is sacred, the other all that is profane, is the 
distinctive trait ot religious thought; the beliefs, myths, 
dogmas, and legends are either representations or systems 
of representations which express the nature of sacred 
things, the virtues and powers which are attributed to 
them, or their relations with each other and with profane 
things (in Lessa and Vogt 1979:28).
Speaking of "primitive man," we are told, "He comes to view society as 
something sacred because he is utterly dependent on it as a source of 
strength and culture. . . . Society, in effect, deifies itself*'
(p* 28), The beliefs of the Berawan concerning reincorporation of the 
deceased into the land of the dead after the flesh has decayed from 
the hones imply that the Berawan do indeed deify themselves, the 
Berawan do not consider themselves to be deified in any way. However, 
they believe that the living Berawan, and not the supreme deity, gain 
access for the deceased to enter the land of the dead. With the pas* 
•age of time necessary to complete the process of putrescence of the 
corpse and the proper mourning behavior and observance made by the 
living, the deceased is accepted into the land of the dead. The entry
into the land of the dead is achieved by the Berawan and not granted
by a supreme deity. In my opinion the Berawan attribute to themselves 
a role of determining the fate of the soul which is usually attributed 
to a god or supreme deity. I feel that Burfcheim1s theories are rele*
vant in this example. Again I stress that the Berawan have no beliefs 
that they do deify themselves. It is simply for the sake of analysis
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that I suggest that the behaviors of the Berawan seem to imply that the 
society does deify itself by attributing to itself, in the profane 
realm, abilities usually reserved for and confined within the sacred 
realm.
According to Van Germep, "So great is the incompatibility between 
the profane and the sacred worlds that a man cannot pass from one to 
the other without going through an intermediate phase" (Van Gennep 
1960:3). It has already been >hown that death represents the separation 
phase of rites of passage and that the initial funeral represents the 
transitional phase--for both the deceased and the survivors. Also, one 
year after the initial funeral and disposal, reincorporation is accom­
plished: the deceased is reincorporated into the society of the dead
and the living arc reincorporated into the society of the living.
According to Metcalf, "The sociality of ritual is an aspect of 
its sacredness, and not a byproduct or distraction. It also achieves 
an important psyU ioso  1 function, in that it promotes the integra­
tion and solidarity of the community” (Metcalf 1982:9). Festivals 
and rites bring many people together and are a convenient time to 
arrange marriages. Rituals are held irregularly and are occasions for 
drinking and merry making. "The farms are remote from the longhouse, 
and life there is hard. The workday begins early, and lighting is too 
expensive to allow people to stay up much after sundown. The magnetic 
appeal of the longhouse and the festivals that occur there, funerals 
included, is the chance to escape this drudgery. . • . For the Berawan 
it would be impossible to have a serious ritual without noise,
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confusion! and jocularity” (pp. 8-9). Ritual is a part of the social 
world that nurtures it.
Everyone in the ionghouse is obligated to attend the funeral 
ritualsi but ”. . .  only the close kin must maintain a restrained 
demeanor. For the rest there is drinking and socializing” (p. 28),
The rituals of Nulang are more festive and even noisier than the funeral 
rituals (p. 29). These rituals are made as festive as is possible. 
According to Metcalf,
Berawan say that the community's duty is to entertain the 
dead person during the last hours in his or her home, and to 
beguile the kin in their grief. People sit chatting in 
circles, or engage in games and tom foolery. . . . There is 
also an element of flirtation in these frivolities, and 
funerals are a recognized opportunity for young men and 
women to meet their peers from other villages (p. 78).
Activities include singing of the death song, playing of large drums 
and gongs, games— especially card games— and competitions. Cookies 
and coffee are served at regular intervals so that the party can 
remain lively very late (p. 78). Clearly, death-related behaviors 
and activities— at least for the majority of the society— provide a 
primary social function.
Death and funerals are public affairs for the Berawan. "Should 
a death occur, the soul of the deceased will become a threat to every 
family there ” (p, 105). The immediate kin are obligated to sit with
the body and are unable to be part of the preparations. Additionally, 
even for the funerals of ordinary respectable persons, there is far
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more work than one family can manage to do. "There is the preparation 
of the tomb* or at least a place of temporary storage " (p. 105),
Funerals are a communal responsibility and public events.
For the majority of the society, "There are moments in the funeral 
when the emphasis seems to be upon spontaneous vitality " (p* 133).
The elements present are* dirt, vigorousness, and sexuality. It is 
believed that no one should be too clean or neat because the jealousy 
of the lurking soul might be aroused. The nature of the activities 
provides amusement as well as protection of the community. The sexual 
freedom between the sexes generates vigor and vitality. "Old folks, 
watching the fun, remark to each other that the longhouse must prosper 
now that there are so many energetic young people. *Soon there will 
be more children,* they say " (p. 134). Sexual license associated
with mortuary ritual is comprehensible in terms of restoring vitality 
(Metcalf 1982s135)• Sexual freedom is associated with the sociality 
of the event.
Nulang as Status Competition
According to Metcalf, "Grand funerals and nulang are the largest 
events in the life of the longhouse$ the most prolonged, the most 
costly, and the most crowded " (p. 21). The most compelling of com­
munal rituals are the death rites. Each family must contribute 
something to the funeral, even when a person of little social standing 
dies in order to assure that the family who suffers the loss can per­
form a proper funeral. "When the deceased is a person of high status, 
these obligations are felt more keenly " (p. 21). Community effort is
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even greater for Nulang (p. 220). Families desiring upward social 
mobility could acnieve this goal by holding a grand Nulang for a 
deceased family member. This is one of the reasons, cited earlier, 
that a prolonged time lapse may occur between the initial funeral and 
Nulang in order tu allow the relatives to accumulate the necessary 
material goods for the festival and feast that accompany Nulang.
Mortuary rituals have a great deal of economic impact. In 1973 
the cost of a Nulang was greater than the equivalent of a thousand U.S. 
dollars. Local wage rates are five or six dollars per day. "So this 
Nulang cost the equivalent of about five hundred man-days of cash labor. 
But even this does not represent the total cost of the event, because 
it does not include gifts in kind, and labor donated to hunt for game, 
prepare food, work on the mausoleum, and so on. If these are included, 
the number of man-days of effort expended is probably doubled "
(p. 220). This great cost and required commitment from the community 
are the reasons that Nulang is only performed for those of high social 
status. "But Berawan society lacks defined social class, and there is 
room for mobility both upward and downward." A major arena for status 
competition in Berawan society is mortuary rituals (p. xiil).
The Berawan do not display valuable items that mark high status, 
but store them in old chests. "It is propitious for the welfare of 
the entire house to surround the corpse with all manner of valuables 
when it is displayed on the verandah. The implication is that the 
dead person will somehow multiply them ’* (p. 40). This is the only
occasion on which valuables and heirlooms are displayed.
Political Aspects of Nulang
Metcalf states that -"Leading positions are not inherited in any 
simple fashioni and are instead the result of considerable maneuvering. 
In this fluid situation, the death rituals provide a major arena in 
which influence may be reaffirmed or renegotiated " (p. 32). These
rituals are focused on individuals and families even though they are 
public events. Leaders attempting to consolidate their position by 
staging grand events, particularly in constructing impressive mauso­
leums, demonstrate the ability to unite the community in a corporate 
undertaking. "This is the importance of the death rite in the tradi­
tional politics of the Berawan " (p. 32). Leaders of former generations
were less controversial than current leaders. Ancestral leaders 
become heroes to the society as time progresses. The names of great 
men are associated with Nulang (p. 23).
Rites of secondary treatment are celebratory and arc reserved 
for a small minority. "In sociological terms, the . . . rarity of 
Nulang gives them extraordinary political impact " (p. 157). Nulang
complements the funeral rites. "The political impact of the rites of 
secondary treatment lies in the opportunity that they offer for dis­
play and maneuver " (p. 158). The entire community must be involved
in order to complete a successful Nulang and the greater the scale 
celebrated, the more intense is the community support necessary. "To 
be able to demonstrate this kind of control is the single mark of 
leadership, so that Nulang are important in the legitimization of 
authority " (p, 158). A rising leader wishing to make a political
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statement has a year or more that the corpse is in storage to gather 
support and make preparations*
The death of Lanau (discussed earlier) involved a direct link 
between two communities} Long Teru where he resided due to marriage 
and his natal community, Batu Belah. Lanau*s funeral was held in Batu 
Belah in 1972 (p, 162). In 1973, Nulang v*as performed for Lanau in
Long Teru. Lanau was a direct link between the two communities and 
his death provided an opportunity to reemphasize a long-established 
alliance through joint action (p. 164). Social, as well as political, 
ties were reaffirmed during the Nulang of Lanau between the two Berawan 
eonanunities--Betu Belah and Long Teru.
Summary
The secondary disposal rites of Nulang are not instrumental to 
the incorporation phase of the rites of passage, but are celebratory 
of the post-liminal phase. Nulang rites are an important social event 
in the lives of the Berawan. The rites are scheduled, and the family 
is allowed whatever amount of time they need to accumulate the material 
goods for the feas.s that are part of Nulang rites. By holding an 
elaborate Nulang the family may move upwards in social standing. Addi­
tionally, political ties may be strengthened or renegotiated when a 
family is able to gather the necessary goods from members of the 
communiiy to hold an elaborate Nulang.
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1. Unless specified otherwise the references for this chapter are to 
Metcalf (1982).
2. There are approximately 1,600 Berawan divided into four communities, 
each having a longhouse (p. 12).
3. The residence pattern is uxorilocal and each family has one hearth 
and jointly owns all property (p. 17).
Notes for Chapter 2
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Chapter 3
Secondary Disposal in Greece
Introduction
In Greece, secondary disposal of the deceased is instrumental* 
when the bones are exhumed and are free of flesh the soul is allowed 
entry into heaven. There is regional variation in regards to the num­
ber of years between the initial and secondary disposals. After the 
initial disposal which is ground burial, the woman in the family cares 
for the grave of the deceased as she cared for the person when alive.
In this way she continues a social relationship with the deceased.
When exhumation of the bones takes place, usually three, five, or 
seven years after the initial burial depending upon the acceptable 
time period in the region where the death occurred, mourning behaviors 
are terminated. Mourning obligations are the responsibility of the 
female and are strongest if the deceased was a spouse or a child of 
the female. Males have few mourning obligations and never care for 
the graves. Currently, it is only in rural Greece that the graves are 
cared for in the traditional ways.
The death-related rituals and beliefs in Greece follow the structure 
of Van Gennep’s "rites of passage." The initial funeral emphasizes 
the separation or pre-liminal phase. The initial burial represents the 
beginning of a prolonged llminal phase lasting usually three, five, or 
seven years. Prayers, sacrifices, and special masses are obligations 
of the living on behalf of the deceased for the forgiveness of sins 
and entry into heaven for the deceased. During the llminal phase the 
deceased is associated with the grave, and it is believed that the 
deceased is aware of all that the living are doing on his behalf.
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The exhumation of the remains represents the end of the liminal 
phase as well as the beginning of the post-liminal phase. After the 
secondary disposal of the remains of the deceased, the living are 
reintegrated into society and released frcii all mourning obligations, 
and the deceased is allowed entry into heaven.
Secondary disposal practices in Greece are concerned only with 
the sacred realm. The religious beliefs and rituals involve the 
living as well as the deceased. All members of the community contribute 
money to pay for the funerals and masses as well as contributing food 
for the associated rituals. Durkheim is referred to in association 
with the religious system and group solidarity. Also, in Greece, as 
in Borneo, society provides salvation and entry into heaven for the 
deceased.
Salvation of the deceased is earned by the living during the 
liminal phase between the initial and secondary disposals. Prayers 
and sacrifices are made on behalf of the deceased for forgiveness of 
the sins committed during life. Donations are made to the church 
weekly to purchase special masses to be held on behalf of the deceased 
for his salvation. Also, the female in the family of the deceased must 
care for the grave on a regular basis Different regions specify dif­
ferent amounts of care that are required of the female. All bodies 
are exhumed and receive secondary treatment, which includes a second 
funeral and secondary disposal of the remains. It is believed that the 
bones must be free of flesh before entry into heaven is allowed. If 
decomposition is not complete when the remains are exhumed, then the 
remains are reburied, and the liminal phase and all its obligations
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are extended. One or two years later the remains are exhumed again 
after the remaining flesh nas had time to decay. In this way, salva­
tion of the deceased and entry into heaven can be purchased for each 
individual in the society.*
Death-Rituals in Rural Greece 
vs. Urban Greece
Secondary disposal is practiced throughout Greece; however, there
is a degree of regional variation concerning the procedures employed,
what is considered to be proper mourning behavior, and the rituals
associated with it. The initial disposal of the corpse after the
funeral is always ground burial. In rural communities the burial plots
are free. Some regions of Greece adhere to a specific time interval
between the initial burial and exhumation, which is usually three,
five, or seven years. In other regions an exhumation is performed
when the grave plot is needed for a new corpse. In urban areas burial
plots must be either purchased or rented. The more common practice is
to rent a plot. When a grave site is rented, the exhumation usually
occurs three years later. At the time of the secondary disposal, the
2remains are either placed in an ossuary where space is rented or 
disposed of in a large communal pit which has no associated costs 
(Danforth 1982*57-8).3
It is in rural Greece that the "proper" mourning behaviors and 
rituals art adhered to; however, there is regional variation and not 
all regions closely follow the traditional beliefs. For example, the 
ptaotlcs moat common in rural Greece is for a close female relative
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to visit the grave once a week. In some regions, however, daily visits 
to the grave are necessary. Also the length of time between the initial 
burial and secondary disposal veriest it may be three, five or seven 
years. The most common method of secondary disposal is to place the 
bones in an ossuary; however, in some regions the bones are reburied in 
the same grave from which they were exhumed (p. 57). It is the older 
women throughout rural Greece who maintain the traditions of visiting 
and caring for the grave and singing the laments. According to Danforth, 
"Given the rapid rate of urbanization and modernization in Greece, it 
is not surprising that most younger women do not know laments, do not 
approve of them, and anticipate that they will not be sung at death 
rites for which they will be responsible in the future" (p. 72). How­
ever, not all young women have this attitude. Many young women, 
especially those who are more spiritually concerned, hold to the 
traditional beliefs and behaviors. In Greece secondary disposal is 
instrumental, i.e. is able to purchase or provide for salvation and 
and eternal life in heaven for the deceased. The information given for 
most of the rest of this chapter is from Potamia, located in northern 
Thessaly, because the most traditional beliefs and behaviors are 
prescribed here.
General Mature of Death Rites in Rural Greece
Secondary disposal in Greece is concerned with the sacred realm. 
Although members of the community contribute cash for both the initial 
and secondary disposals and provide sense of the food served at the 
associated ceremonies, these events center around the spiritual needs
of the deceased and are not social events and entertainment as was the
case in Borneo. Also, the death rites in Greece are not arenas for 
social, political, and economic competitions as was true in Borneo.
Death-related rituals in rural Greece emphasize social solidarity 
and are important requirements for the religious beliefs of the society. 
According to Durkheim and other functionalists, in regard to the anal­
ysis of death-related behavior, ". . .a religious system serves to 
affirm and preserve the social system by establishing equilibrium and 
maintaining social solidarity . . .’’ (p. 26). Social ties are strength­
ened and reinforced by funeral rites involving the entire community. 
According to Radeliffe-Brown, death ’’constitutes a partial destruction 
of the social cohesion, the normal social life is disorganized, the 
social equilibrium is disturbed. After the death the society has to 
organize itself anew and reach a new condition of equilibrium" 
(Radcliffe-Brown 1933i285, as cited by Danforth 1982i27). Death-related 
rituals in rural Greece provide a means of organization and the 
reestablishment of equilibrium and solidarity.
Three days after the funeral a memorial service is held at the 
grave, and the next memorial service is held after 40 days. During 
this forty day period, *’. . . relatives, friends and neighbors of the 
deceased visit his irmediate family in the evening to bring them a 
meal and to keep them company" (p. 44). This practice emphasizes the 
strong solidarity of the community and the concern for the individual 
welfare of its members* The next memorial service is held one year 
after the death. After each memorial service, as well as after the
initial funeral, food is served (p. 65). Tt is believed that the
deceased also is able to partake of the food (p. 132).
Death as Passage
The death-related rituals and beliefs of rural Greece follow 
the structure of Van Gennep's "rites of passage." In rural Greece, as 
in many parts of the world, death is believed to consist of M. . . a 
gradual social process, which, like a journey from one place to another 
often extends over a long period of time” (Danforth 1982*35). This 
statement corresponds to Van Gennep’s statement ”So great is the incom­
patibility between the profane and the sacred worlds that a man cannot 
pass from one to the other without going through an intermediate stage” 
(Van Gennep 1960*1). In Greece, in accordance with Van Gennep's "rites
of passage" model, death represents the separation phase for both the
deceased and the mourners who ”. . .  constitute a special group, situ­
ated between the world of the living and the world of the dead. . . . "  
(Van Gennep 1960*167). During the period of transition "the corpse 
decomposes until all the flesh has decayed and only the bones remain" 
(Danforth 1982*37). Secondary disposal brings about reincorporations 
the living are reintegrated into society and the mourning period 
terminates and the deceased is allowed entry into the land of the dead* 
According to Danforth,
Frequently purification is a prerequisite for the accomplish­
ment of these goals. That which is to be transformed from 
one state to another must first be purified. The corpse 
must be purified of its decaying flesh, the soul of its
sins, and the mourners of their polluting contact with the 
dead (p. 38).
The exhumation and secondary disposal signify that these goals have 
been met and that purification of the mourners as well as the soul of 
the deceased has been completed.
The Role of Women in Caring for the Dead
The obligations to the dead are fulfilled by the women of the 
family of the deceased. According to Danforth, women of rural Greece 
occupy a subordinate position--to the point that a woman is not known 
by her own name but instead is known by "the feminine form of her 
husband's baptismal name" (p. 137). A woman's identity is dependent 
on her husband's (or father's, if she is unmarried). Women participate 
more in death-related rituals than do men because "They must do so in 
order to continue to be who they were prior to the deaths of the men 
who gave their lives definition and meaning" (p. 138). By continuing 
a social relationship with the deceased, the woman is able to think of 
herself in terms of the man in her life as she did prior to his death. 
Throughout the liminal phase the woman is learning to establish social 
relationships of her own and think of herself in terms of a new identity 
she is forming for herself which is independent of the deceased. By 
the end of the liminal phase the deceased male is no longer the central 
part of her life, and she is able to accept his death.
During the liminal phase, the women care for the dead in much the 
same way that they care for the living. It is believed that if the 
woman prepares an extra portion of food and gives it to an orphan or
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someone in need, then the deceased is allowed to eat also. Water is 
provided for the deceased by the women when they water the flowers on 
the grave, and also by their tears. A woman cares for the grave as she 
does the home: during daily visits to the graveyard she will wash, 
clean and scrub the grave and monumant of the deceased. Also, she 
daily lights candles on the grave to provide light for the dead. The 
women believe that they are keeping the dead company by sitting at the 
grave for one hour or more each day (pp. 131-133). Within this social 
context, the women are able to sustain a social relationship with the 
deceased, until the rites of secondary disposal are completed.
It is believed that the dead are aware of the activities performed 
by the living. There is a theme of reciprocity between the obligations 
of the living toward the deceased and the obligations of the deceased 
toward the living. The proper performance of mourning behavior by the 
living is a social obligation "• . * owed the dead in return for the 
house and the property that the living inherit from them*' (p. 124). 
Performance of death rituals is also an opportunity to express family 
solidarity. If the rituals are not performed correctly, ". . . the 
lack of family solidarity is exposed and the family's reputation suf­
fers accordingly" (p. 125). It is the women who fulfill the social 
obligations to the deceased. If the social obligations of the living 
toward the deceased are not properly met, it is believed that the
dead " . . .  return to the world of the living to inflict harm on their
4close relatives" (p. 126). These facts clearly illustrate that it is 
believed that a social relationship continues between the deceased
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and the mourners during the transition, or liminai, phase of the "rites 
of passage." During the liminai phase a woman establishes a new identity 
for herself apart from the identity of the deceased man and is enabled 
to accept his death.
According to Friedl, who also did fieldwork in a rural Greek 
community, women are not as dependent on men as Danforth states. Fried! 
says that although women have a subordinate position in the public 
sphere, which includes everything outside the home, they occupy a posi­
tion equal to men within the private sphere, which involves the activities 
concerning the home (Friedl 1967*97-105). Although the household tasks 
are divided between the sexes, it is permissible for a man or woman 
to perform the tasks of the spouse in cases of illness. The tasks 
associated with men have no more prestige than the tasks associated 
with women (ibid.* 102-104). Additionally, women share economic power 
within the household with the men. According to Friedl, "The economic 
power of women lies in their ability to bring land into the household 
as part of their dowry, and to maintain control of that land, which 
cannot be alienated by their husbands" (ibid.*105). Friedl does not 
mention death-related rituals and beliefs.
Caring for the Dead in Potamia
In Potamia, women in mourning spend an hour or more together daily. 
Before they began to meet obligations to the dead, they had few oppor­
tunities to leave their homes and talk to one another. They share 
their grief, discuss everyday matters and become friends. Thus, a 
woman in mourning is allowed social relationships that she is denied
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prior to mourning. Daily visits to the graveyard are made for almost 
five years, because, according to custom, the exhumation of the 
deceased must be done before the body has completed five full years in 
the ground (p. 15). The daily visits to the grave allow a continuing 
relationship between the woman and the deceased, constituting a reli­
gious perspective toward death. However, as time proceeds and the 
woman establishes friendships with other women, especially those who 
have been in mourning for a longer period of time, she develops an 
identity of her own (not an identity dependent on the deceased) and 
develops an attitude of acceptance toward the death of the man. In 
this way she prepares herself for the exhumation and reincorporation 
phase. At this time the relationship between the living and the dead 
is terminated, and "At the exhumation the dead cease to exist as indi­
viduals! their dry, white bones are consigned to a collective existence 
in the village < ssuary" (p. 150)# At the beginning of the liminal phase 
it was possible to deny death} however, at the exhumation— when the 
bones of the deceased are gathered— acceptance of death is necessary.
The death rituals of rural Greece allow the woman to form an identity 
for herself, allow time for her to form social relationships apart 
from the man in her life, and enable her to accept his death# These 
facts prepare her for successful reincorporation into society# After 
the exhumation and the secondary disposal, all duties toward the dead 
are complete#
Liminal Period of the Deceased
After death, the soul of the deceased is completely dependent on 
the living for the fulfillment of their needs. It is believed that 
M. . . for five years after death a person's soul continues to exhibit 
the qualities and characteristics that the deceased possessed while 
alive" (p. 46). It is believed that the soul, during the liminal 
period, is able to see and hear and is aware of all that the mourner 
does on their behalft providing food, water, light and company. Also, 
"In addition to providing for the needs of the souls of the dead, the 
performance of memorial services [and death-related rites] is generally 
believed to assist souls in obtaining forgiveness and in reaching para­
dise" (p. 47). When it is known that the deceased has committed many 
sins, it is believed that forgiveness of these sins may be brought 
about by the living by properly performing the death rites, performing 
many good deeds on behalf of the deceased and by offering many prayers 
to God— asking for forgiveness of the sins of the deceased. If the 
deceased led a very sinful life it is possible to extend his time in 
the ground by one or two years. If at the exhumation rite "• . • his 
bones were found to be clean and white, [it was] proof that his sins 
had been forgiven and that his soul was resting peacefully in para­
dise" (p. 48). Therefore, the fate of the soul is determined by the 
mourners, not by the life led by the deceased.
Alternately, if at the time of exhumation the corpse has not fully 
decomposed, it is proof " . . .  that the sins of the deceased have not 
been forgiven and that his soul has been condemned to hell" (p. SO)*
Partial decomposition has been explained by society in terms of various 
factorss the sins of either the deceased or one of his ancestors have 
not been forgiven, the proper burial rites were not performed or the 
deceased was cursed by someone and could not decompose* However, "the 
relatives and friends of a person whose body did not fully decompose 
attribute this to natural causes*1 (p. 50). For example, the corpse 
was buried too deeply, there was too much shade over the grave, the 
amount of dampness in the ground, poor soil or that drugs taken prior 
to death prevented decomposition. The prayers of the Orthodox Church 
in Greece include prayers for absolution of sins and complete decom­
position of the corpse of the deceased (p. 51). Therefore, the living 
have social control of the destiny of the soul of the deceased.
According to Danforth, "At the present time, in the rare event that 
upon exhumation a body is found partly decomposed, it is simply reburied 
and the liminal period extended until the body has decomposed com­
pletely" (p. S3). Therefore, according to current beliefs, forgiveness 
of sins and salvation into heaven are provided or purchased by the 
living for the deceased. In Greece, as was true in Borneo, the living 
control the fate of the soul— it is not determined by the supreme 
deity. This implies once again that, according to Durkheim's thesis, 
society deifies itself. The rite of exhumation signifies that the 
soul of the deceased is fully incorporated into the land of the dead
or heaven
Summary of Death Rites in Greece
A social relationship continues to exist between tb* deceased and 
the living during the transition or liminai phase of the "rites of 
passage- "  According to Malinowski,
The ceremonial of death which ties the survivors to the body 
and rivets them to the place of death, the beliefs in the 
existence of the spirit, in its beneficial influences or 
malevolent intentions, in the duties of a series of com­
memorative or sacrificial ceremonies--in all this religion 
counteracts the centrifugal forces of fear, dismay, demoral­
ization, and provides the most powerful means of reintegratlm*! 
of the group’s shaken solidarity and of the re-establishment 
of its morale (Malinowski 1954t53, as cited by Danforth 
1982:27).
In my opinion, the death rituals of rural Greece support this statement 
of Malinowski. The death-related beliefs and rituals when properly 
performed are beneficial to the spirit or soul by obtaining entrance 
into heaven. Conversely, if the rituals are not performed correctly 
and properly, the soul becomes malevolent and returns to the land of 
the living to harm the survivors for neglecting their social obligations 
to it. Because the destiny of the soul is socially controlled, it is 
not necessary to experience fear toward the soul. Social solidarity of 
the community is maintained because all members of the community con­
tribute money as well as food for the various rites (p. 20). Proper 
performance of the death rites is a serious financial burden. "It
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costs almost as much to care for a dead person during the first year 
after his death (when the bulk of the expenses occur) as it does to 
provide for a living person for the same period of time" (p. 123). A 
belief in group solidarity of the reincorporated dead is also maintained,
. the ossuary itself is a powerful symbol of the ultimate unity 
of the village dead'* (p. 56). At no point in the sequence of mortuary 
rituals is there a lack of group solidarity. During the liminal period, 
the living and the deceased continue a social relationship (i.e. have 
solidarity with one another) until the rites of exhumation and secondary 
disposal are completed.
In all cultures, people have knowledge and awareness of their own 
mortality and death emphasizes the unstable quality of life or is seen 
as a logical outcome. However, socially constructed worlds *\ . • are 
maintained in the face of death, suffering and injustice, which all 
threaten anomie, by symbolic systems that legitimate, justify) and 
explain such phenomena" (p. 31). In Greece, every aspect in each of 
the three phases of the "rites of passage" is explained and/or justi­
fied within the symbolic or religious system as has been shown.
According to Danforth, "In all cultures throughout the world, the 
general message encoded in the structure of mortuary rites and com­
municated during their performance is that death is not the complete 
and utter annihilation of the individual, that death is not fin*!"
(p. 31). Performance of the death~related rites confirms for society 
that seme aspect of the individual transcends death.
In Greece, as in Borneo, the physical dissolution of the corpse 
parallels the condition of the soul during the liminal phase of death.
51
During this time period, “As a person* s flesh (the impure, perishable 
portion of the body) decomposes, his sins are forgiven" (p. 49).
There is no need to fear death because the destiny of the soul is 
socially controlled and all members of the community are enabled to 
enter the land of the dead.
The exhumation and the secondary disposal of the deceased constitute 
the post-liminal or reincorporation phase of the “rites of passage,"
The living are reintegrated into society and the deceased is incor­
porated into the land of the dead. The reincorporation rites of 
exhumation and secondary disposal allow the members of the society 
employing them to successfully complete the post-liminal phase of 
Van Gennep’s “rites of passage,"
Notes for Chapter 3
1. All information about Greece in this introductory section is from 
Danforth (1982).
2. The ossuary is usually a small building located in a corner of the 
graveyard.
3. Unless otherwise noted, all references in Chapter 3 refers to 
Danforth (1982).
A, All relatives, male and female, are believeo to be in danger if 
the dead are not properly cared for.
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Chapter 4
Cultural Relativism and 
Secondary Disposal
Anthropological Data Concerning Death Ceremonies
According to Vernon, "Whatever may happen to an individual after 
death, it is what a group believes happens that becomes the social 
reality— subjective or symbolic reality— for that group" (Vernon 
1970*212). Death-related behaviors and rites vary from group to group 
within a society as well as differing among societies. From a socio­
logical perspective, the death rites and the associated symbols of any 
given group or culture fulfill certain purposes that aid individual 
members, as well as the society as a whole, to successfully complete 
Van Gennep*s "rites of passage."
According to Van Gennep, "the only clearly marked social division 
remaining in modern society is that which distinguishes between the 
secular and the religious worlds— between the profane and the sacred9* 
(Van Gennep 1960*1). Theoretically included in the scheme of the 
"rites of passage" are* " . . .  preliminal rites (rites of separation), 
liminal rites (rites of transition), and post-liminal rites (rites of 
incorporation) . . . ." (Van Gennep 1960*11). There is variation among 
groups within a society as well as variation among different cultures 
concerning which of the three rites is believed to be of the most 
importance and is to be performed more elaborately. Separation occurs 
at death and is commemorated by the initial funeral— the dead are 
separated from the living. In societies practicing secondary disposal, 
the deceased are also separated from the dead until the flesh has 
decomposed from the bones. The initial funeral also marks tne begin­
ning of the transition phase, the necessary length of which is
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determined by each ethnic group and can be only a few days or as much 
as several years. After the funeral the corpse is disposed of by a 
culturally acceptable method. At the end of the transition phase, the 
body is exhumed, proper death-related rites are performed, and the body 
is disposed of a second time, usually by a different method than was 
used for the initial disposal. At this time the deceased is incorpor­
ated into the land of the dead and the mourners are reintegrated into 
the society of the living, having completed all obligations of mourning 
behavior. In some societies, secondary disposal is instrumental in 
that the deceased gains entry into the land of the dead because the 
death rituals were performed by the living, and entry into the land of 
the dead is simultaneous with exhumation and secondary disposal. In 
other societies, secondary disposal is celebratory, acknowledging that 
entry into the land of the dead occurred at a previous time. Secondary 
disposal usually satisfies the requirements of religious beliefs, but 
may be practiced only to conserve space by reusing grave plots.
According to Vernon, "As far as is known, every society has devised 
some way of handling a corpse," and although death-related rites vary 
greatly within as well as between cultures, " . . .  always and every­
where death and the dead are treated ritually" (Vernon 1970*213). The 
death-related rituals and mourning behavior of the survivors are 
determined by the belief of the members of a society. According to 
Vernon,
Various death-related beliefs may be more comprehensible
when they are considered as but one element in the socio­
logical configuration from which they are abstructed.
Death-related beliefs and practices are as morally and 
scientifically meaningful and true to members of those 
societies as current beliefs and practices are to the 
modern individual (Vernon 1970*215).
In every society, answers to questions concerning what, if anything, 
exists after death are accepted on faiths faith in a supreme deity to 
provide another existence, or faith in society to achieve salvation for 
the deceased.
According to Morgon, H, . • death ceremonies and related customs 
are important in meeting the social and emotional needs of the sur­
vivors'* (Morgon 1984s67). Regardless of the content of death-related 
beliefs and rituals, the needs of Individuals in the specific culture 
being studied are met by the performance of the culturally prescribed 
death rites.
According to Hanson (1975) culture "should be understood from 
within" (p. 24).
Since the .implication*! meaning of any cultural phenomenon 
is to be found in the other institutions, beliefs, customs 
which it presupposes and implies, clearly it must be known 
in terms of its cultural context. This, of course, is the 
doctrine of cultural relativism* any culture should be 
understood in its own terms, and not according to concepts 
and criteria imported from another culture" (p. 24).
He must consider the point in question in relation to the beliefs, 
values and social norms of the culture being studied, understand the
implications of the meaning for the people involved and refrain from 
making value judgments and generalizations across cultures*
Sixty years ago Malinowski defined what is still in my view the 
best anthropological approach to the study of culture*
The final goal, of which an ethnographer should never lose 
sight * . . is, briefly, to grasp the native’s point of view, 
his relation to life, to realise his vision of his world.
We have to study man, and we must study what concerns him 
most intimately, that is, the hold which life has on him.
In each culture, the values are slightly different,* people
aspire after different aims, follow different impulses, 
yearn after a different form of happiness. In each culture, 
we find different institutions in which man pursues his life 
interest, different customs by which he satisfies his aspire*
tions, different codes of law and morality which reward his 
virtues or punish his defections* To study the institutions,
the behsvietr and mentality
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they are only different means by which different cultures successfully 
complete the "rites of passage."
In y opinion, the rites of secondary disposal are seldom studied 
objectively— without prejudice and bias. I believe that these prac­
tices are so alien to the West that many experience culture shock when
simply reading about them. Friedl defines culture shock as "Depression 
and frustration resulting from the confrontation of a way of life very 
different from one's own culture" (Friedl ]981t40). To the average
American the rites of secondary disposal are "exotic," associated with 
"primitive" belief systems and are "disgusting” because of the emphasis 
on the decomposition of the flesh from the bones. I have come to this 
conclusion as the result of conversations with my peers concerning my
research on the subject of secondary disposal of the dead.
In studying a society it is important to remeiaber "... that eaeh 
culture has its own set of basic rules and one must be careful, when 
discussing mankind, not to endow it with prejudices of one particular 
culture . . . .” (Salzmann 19731216). According to Friedl,
The best solution is to remind oneself constantly that there 
are two cultures working at the same timet the culture of 
the observer, which lurks in the back of our mind, and the 
culture of the observed, which lies before us. Anthropolo­
gists must always try to keep these two worlds separate. . . .
The main point is to devote oneself to an understanding, and 
not a judgement, of the culture under study (Fried! 1981i28).
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these rituals enables the living to accept the death of the deceased; 
it also permits them to reestablish group solidarity and resume daily 
life without the presence of the deceased.
According to Danforth,
speech is only one of the many ’’languages** in which conver­
sation takes place. All the symbolic systems that constitute 
a culture, such as myth, ritual, or art, can be seen as 
languages. In other words, the symbolic systems of a culture 
communicate; they convey information; they express meaning.
The task of the anthropologist is to interpret the meaning
of these cultural forms (Danforth 1982*29).
Anthropologists attempt to understand ritual performances in terms of 
a reality that is constructed and maintained by the performances of 
rituals by members of the society "* . . and other forms of expressive 
behavior must somehow interpret the messages that are being communi­
cated by this behavior" (Danforth 1982129). It is important to 
remember mmt to judge another culture's belief system by its similar­
ities to or differences from the belief system of the investigator*
Conception of Death in America
Although Americans regard the rites of secondary disposal to be 
"exotic" or "birarrt," our responses to death would seem "bixarre" or 
"exotic" to members of a society who practice the rites of secondary 
disposal* In  America we bays many seta of religious beliefs* as wall
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that many of those who hold beliefs of an afterlife doubt even their 
own convictions. For most Americans, the phase after death is a big 
question mark that could represent an unknown experience or nothing at 
all. Although we are all aware of the inevitability of death, most of 
us cannot conceive our own death, lecause we cannot conceive death, 
the topic is denied and avoided. Americans recognize the isolation 
phase that is the separation from the state of being alive, and the 
liminal phase that includes body preparation and burial. However, 
Americans fail to reincorporate the individual into the new status of
being dead because we cannot cope with something we do not understand
and cannot define. The members of a society that practice secondary 
disposal of the deceased have a clear concept of the afterlife into 
which to reincorporate the dead} and, for this reason, their cultural 
beliefs provide for the acceptance of death where America^ cultural 
beliefs do not*
We m a t  examine why Americana do not understand death* People 
have a tendency to avoid that which is unexplainable, dreaded and 
feared, thereby avoiding stress and tension* M£American] Society pro* 
vldea many specific safeguards to permit us to avoid contact with death 
and dying, encourages the use of euphemisms in discussing death, makes 
certain that the death-related aspects of funeral homes are not cm- 
spicuously displayed either in advertising or on the building exteriors, 
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fears toward the unknown. Funerals are uncomfortable environments
that people tend to avoid. Cemeteries remind people of the uncertain 
state of the dead within ^ur culturei and people avoid the confronta­
tion with those uncertainties. Also, we must consider the high rate 
of mobility within our culture— a lot of people no longer live near
relatives and close friends. Our contacts with death are extremely 
limited. When we do see a dead body, it has been embalmed and cos­
metics have been skillfully applied in an attempt to obliterate the
appearance of death, and we refer to it as "looking natural" and 
"sleeping."
Additionally, in American culture we stress the preservation of
the corpse and attempt to deny the process of putrescence. When decom­
position is referred to , we call it "returning to the elesnnts of
nature." In our society, the majority of individuals believe that the 
idea of a rotting corpse is so repugnant that they ignore the fact 
that *'. . . nature requires twenty to thirty years to achieve" decon- 
positijn of a human body (Bowman 1959i166). A corpse takes several 
additional years to achieve decomposition in "modern" societies than 
is necessary in "primitive" societies because of the processes of 
embalming and the use of sealed coffins and waterproof vaults. Also, 
at least in Illinois, only silk flowers may be buried with the corpse 
because real flowers would decompose and hasten the decomposition of 
the corpse (personal communication, Lockharti1986).
In lbs death B ltyflsftf kural Orsacs, Danforth does not mention 
tbs plgjBfMnmt of flogpcs inside the coffin with the corps*i bouevat* ’
flowers inside the coffin. Because of the facts that decomposition of 
the flesh of the deceased and the rites of secondary disposal aro 
instrumental in Greece and provide the means of the salvation of the 
soul, I find it significant that the coffin is filled with flowers that 
hasten this process.
Conclusion
I must again stress that although persons from different cultural 
backgrounds react to death differently and have different death-related 
beliefs and rituals, it is wrong to make value judgments and assume 
that one way is better than another. The beliefs and behaviors that 
enable an individual or society to successfully complete the three 
phases of the "rites of passage" are what is best for that particular 
individual or society.
In some societies secondary disposal is Instrumental and the 
deceased enters the land of the dead! the mourners are released from 
obligatory mourning behavior and are reintegrated into society simul­
taneously. in other societies, the rites of secondary disposal are 
celebratory and it ia assumed that the deceased entered the lend of the 
dead at a previous time. In most cases, at the time of exhumation and 
secondary disposal, either the flesh has been decayed from the bones 
or the bones are cleaned*
It is important to remember that the analysis of death-related 
rites end behaviors cannot he generalized and applied to other cultures 
practicing iimilff method* of diapoeal* It it necessary go analyst
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the rites and behaviors in regard to the beliefs held by the particular 
culture being studied.
Death is a disruption of social solidarity for both the deceased 
and the living. After the liminal or transition period the survivors 
are reintegrated into the society of the living and once again achieve 
social solidarity. The deceased is incorporated into the land of the 
dead and begins to experience solidarity or unity among the souls of 
the dead.
Durkheim*8 belief that society deifies itself collectively is 
reinforced by beliefs that society can provide access to the land of 
the dead through death-related rituals and intercessions made on behalf 
of the deceased by the living*
In rural Greece, spiritual aspects and achieving salvation for the 
deceased are the most emphasised roles of exhumation and secondary die* 
posal. In Borneo, the political and economic aspects to the prscticss 
of exhumation and secondary disposal are emphasised. There are simi­
larities as well as difference* among the death-related rites of these 
two cultures* In both rorsl Grsecs and in Borneo, the secondary dis­
posal rituals emphasise the termination of the trees it ion or iimlmal 
phase of the rites of passage, as well as distinguishing the beginning 
of the reincorporation or post-liminal phase*
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